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These things will not be to his mind intellectual 
concepts or this attitude to the world simply a way of 
thinking or a pragmatic dogma. For if his knowledge 
is conceptual only, it is a philosophy, an intellec- 
tual construction, not a spiritual knowledge and 
vision, not a spiritual state of consciousness. The 
spiritual seeing of God and world is not ideative 
only, not even mainly or primarily ideative. It is 
direct experience and as real, vivid, near, constant, 
effective, intimate as to the mind its sensuous seeing 
and feeling of images, objects and persons. It is 
only the physical mind that thinks of God and spirit 
as an abstract conception which it cannot visualise 
or represent to itself except by words and names and 
symbolic images and fictions. Spirit sees spirit, the 
divinised consciousness sees God as directly and 
more directly, as intimately and more intimately 
than bodily consciousness sees matter. It sees, feels, 
thinks, senses the Divine. For to the spiritual 
consciousness all manifest existence appears as a 
world of spirit and not a world of matter, not a 
world of life, not a world even of mind; these other 
things are to its view only God-thought, God-force, 
God-form. That is what the Gita means by living 
and acting in Vasudeva, mayi vartate. The spiritual 
consciousness is aware of the Godhead with that 
close knowledge by identity which is so much more 
tremendously real than any mental perception of the 
thinkable or any sensuous experience of the sensible. 
It is so aware even of the Absolute who is behind 


B—k 161 


ESSAYS ON THE GITA 


and beyond all world-existence and who originates 
and surpasses it and is for ever outside its vicissitudes. 
And of the immutable self of this Godhead that per- 
vades and supports the world’s mutations with his 
unchanging eternity, this consciousness is similarly 
aware, by identity, by the oneness of this self with 
our own timeless unchanging immortal spirit. It 
is aware again in the same manner of the divine 
Person who knows himself in all these things and 
persons and becomes all things and persons in his 
consciousness and shapes their thoughts and forms 
and governs their actions by his immanent will. It 
is intimately conscious of God absolute, God as self, 
God as spirit, soul and nature. Even this external 
Nature it knows by identity and _ self-experience, 
but an identity freely admitting variation, admitting 
relations, admitting greater and lesser degrees of the 
action of the one power of existence. For Nature is 
God's power of various self-becoming, adtma-vibhati. 

But this spiritual consciousness of world- 
existence will not see Nature in the world as the 
normal mind of man sees it in the ignorance or only 
as it is in the effects of the ignorance. Allin this 
Nature that is of the ignorance, all that is 
imperfect or painful or perverse and repellent, does 
not exist as an absolute opposite of the nature of the 
Godhead, but goes back to something behind itself, 
goes back to a saving power of spirit in which it 
can find its own true being and redemption. There 
is an original and originating Supreme Prakriti, in 
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which the divine power and will to be enjoys its own 
absolute quality and pure revelation. There is found 
the highest, there the perfect energy of all the energies 
we see in the universe. That is what presents itself 
to us as the ideal nature of the Godhead, a nature of 
absolute knowledge, absolute power and will, abso- 
lute love and delight. And all the infinite variations 
of its quality and energy, ananta-guna, aganana- 
shakti, are there wonderfully various, admirably and 
spontaneously harmonised free self-formulations of 
this absolute wisdom and will and power and delight 
and love. All is there a many-sided untrammelled 
unity of infinities. Each energy, each quality is in the 
ideal divine nature pure, perfect, self-possessed, har- 
Monious in its action; nothing there strives for its 
own separate limited self-fulfilment, all act in an 
inexpressible oneness. There all dharmas, all laws 
of being—dharma, law of being, is only characteristic 
action of divine energy and quality, guna-karma,— 
are one free and plastic dharma. The one divine 
Power of being* works with an immeasurable liberty 
and, tied to no single excluding law, not limited by 
any binding system, rejoices in her own play of in- 
finity and never falters in her truth of self-expression 
perfect for ever. 

But in the universe in which we live, there is a 
separating principle of selection and differentiation. 
"There we see each energy, each quality which comes 


* Tapas, chit-shakti. 
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out for expression labouring as if for its own hand, 
trying to get as much self-expression as it can in 
whatever way it can, and accommodating somehow 
as best or as worst it may that effort with the conco- 
mitant or rival effort of other energies and qualities 
for their separate self-expression. The Spirit, the 
Divine dwells in this struggling world-nature and 
imposes on it a certain harmony by the inalienable 
law of the inner secret oneness on which the action 
of all these powers is based. But it is a relative 
harmony which seems to result from an original 
division, to emerge from and subsist by the shock of 
divisions and not from an original oneness. Or at 
least the oneness seems to be suppressed and latent, 
not to find itself, never to put off its baffling dis- 
guises. And in fact it does not find itself till the 
individual being in this world-nature discovers in 
himself the higher divine Prakriti from whom this 
lesser movement is a derivation. Nevertheless, the 
qualities and energies at work in the world, operating 
variously in man, animal, plant, inanimate thing, 
are, whatever forms they may take, always divine 
qualities and energies. All energies and qualities 
are powers of the Godhead. Each comes from the 
divine Prakriti there, works for its self-expression in 
the lower Prakrit: here, increases its potency of 
affirmation and actualised values under these 
hampering conditions, and as it reaches its heights 
of self-power, comes near to the visible expression 
of the Divinity and directs itself upward to its own 
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absolute in the supreme, the ideal, the divine 
Nature. For each energy is being and power of 
the Godhead and the expansion and self-expression 
of energy is always the expansion and expression of 


the Godhead. 


One might even say that at a certain 
point of intensity each force in us, force of know- 
ledge, force of will, force of love, force of delight, 
can result in an explosion which breaks the shell of 
the lower formulation and liberates the energy from 
its separative action into union with the infinite 
freedom and power of the divine Being. A highest 
Godward tension liberates the mind through an 
absolute seeing of knowledge, liberates the heart 
through an absolute love and delight, liberates the 
whole existence through an absolute concentration 
of will towards a greater existence. But the per- 
cussion and the delivering shock come by the touch 
of the Divine on our actual nature which directs the 
energy away from its normal limited separative 
action and objects towards the Eternal, Universal 
and Transcendent, orientates it towards the infinite 
and absolute Godhead. This truth of the dynamic 
omnipresence of the divine Power of being is the 
foundation of the theory of the Vibhuti. 

The infinite divine Shakti is present everywhere 
and secretly supports the lower formulation, parâ 
prakritir me yaya dhâryate jagat, but it holds itself 
back, hidden in the heart of each natural existence, 
sarva-bhûtânâm hrid-dece, until the veil of Yoga- 
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maya is rent by the light of knowledge. The spiritual 
being of man, the Jiva, possesses the divine Nature. 
He is a manifestation of God in that Nature, parâ 
prakritir jiva-bhitad, and he has latent in him all the 
divine energies and qualities, the light, the force, 
the power of being of the Godhead. But in this 
inferior Prakriti in which we live, the Jiva follows 
the principle of selection and finite determination, 
and there whatever nexus of energy, whatever 
quality or spiritual principle he brings into birth with 
him or brings forward as the seed of his self- 
expression, becomes an operative portion of his 
swabhava, his law of self-becoming, and determines 
his swadharma, his law of action. And if that were 
all, there would be no perplexity or difficulty; the 
life of man would be a luminous unfolding of 
godhead. But this lower energy of our world is a 
nature of ignorance, of egoism, of the three gunas. 
Because this is a nature of egoism, the Jiva conceives 
of himself as the separative ego: he works out his 
self-expression egoistically as a separative will to be 
in conflict as well as in association with the same 
will to be in others. He attempts to possess the 
world by strife and not by unity and harmony; he 
stresses an ego-centric discord. Because this is a 
nature of ignorance, a blind seeing and an imperfect 
or partial self-expression, he does not know himself, 
does not know his law of being, but follows it 
instinctively under the ill-understood compulsion of 
the world-energy, with a struggle, with much inner 
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conflict, with a very large possibility of deviation. 
Because this is a nature of the three gunas, this 
confused and striving self-expression takes various 
forms of incapacity, perversion or partial self- 
finding. Dominated by the guna of tamas, the 
mode of darkness and inertia, the power of being 
works in a weak confusion, a prevailing incapacity, 
an unaspiring subjection to the blind mechanism of 
the forces of the Ignorance. Dominated by guna of 
rajas, the mode of action, desire and possession, 
there is a struggle, there is an effort, there is a 
growth of power and capacity, but it is stumbling, 
painful, vehement, misled by wrong notions, 
methods and ideals, impelled to a misuse, corrup- 
tion and perversion of right notions, methods or 
ideals and prone, especially, to a great, often an 
enormous exaggeration of the ego. Dominated by 
guna of sattwa, the mode of light and poise and 
peace, there is a more harmonious action, a right 
dealing with the nature, but right only within the 
limits of an individual light and a capacity unable 
to exceed the better forms of this lower mental will 
and knowledge. To escape from this tangle, to rise 
beyond the ignorance, the ego and the gunas is the 
first real step towards divine perfection. By that 
transcendence the Jiva finds his own divine nature 
and his true existence. 

The liberated eye of knowledge in the spiritual 
consciousness does not in its outlook on the world 
see this struggling lower Nature alone. If we per- 
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ceive only the apparent outward fact of our nature 
and others’ nature, we are looking with the eye of 
the ignorance and cannot know God equally in all, 
in the sattwic, the rajasic, the tamasic creature, in 
God and Titan, in saint and sinner, in the wise man 
and the ignorant, in the great and in the little, in 
man, animal, plant and inanimate existence. The 
liberated vision sees three things at once as the whole 
occult truth of the natural being. First and fore- 
most it sees the divine Prakriti in all secret, present, 
waiting for evolution; it sees her as the real power in 
all things, that which gives its value to all this 
apparent action of diverse quality and force, and it 
reads the significance of these latter phenomena not 
in their own language of ego and ignorance, but in 
the light of the divine Nature. Therefore it sees too, 
secondly, the differences of the apparent action in 
Deva and Rakshasa, man and beast and bird and 
reptile, good and wicked, ignorant and learned, but 
as action of divine quality and energy under these 
conditions, under these masks. It is not deluded by 
the mask, but detects behind every mask the God- 
head. It observes the perversion or the imperfec- 
tion, but it pierces to the truth of the spirit behind, 
it discovers it even in the perversion and imperfec- 
tion self-blinded, struggling to find itself, groping 
through various forms of self-expression and experi- 
ence towards complete self-knowledge, towards its 
own infinite and absolute. The liberated eye does not 
lay undue stress on the perversion and imperfection, 
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but is able to see all with a complete love and charity 
in the heart, a complete understanding in the intel- 
ligence, a complete equality in the spirit. Finally, 
it sees the upward urge of the striving 
powers of the Will to be towards Godhead; it 
respects, welcomes, encourages all high manifesta- 
tions of energy and quality, the flaming tongues of 
the Divinity, the mounting greatnesses of soul and 
mind and life in their intensities uplifted from the 
levels of the lower nature towards heights of lumin- 
ous wisdom and knowledge, mighty power, 
strength, capacity, courage, heroism, benignant 
sweetness and ardour and grandeur of love and self- 
giving, pre-eminent virtue, noble action, captivating 
beauty and harmony, fine and godlike creation. 
The eye of the spirit sees and marks out the rising 
godhead of man in the great Vibhuti. 

This is a recognition of the Godhead as Power, 
but power in its widest sense, power not only of 
might, but of knowledge, will, love, work, purity, 
sweetness, beauty. The Divine is being, conscious- 
ness and delight, and in the world all throws itself 
out and finds itself again by energy of being, energy 
of consciousness and energy of delight; this is a 
world of the works of the divine Shakti. That 
Shakti shapes herself here in innumerable kinds of 
beings and each of them has its own characteristic 
powers of her force. Each power is the Divine him- 
self in that form, in the lion as in the hind, in the 
Titan as in the God, in the inconscient sun that 


169 


ESSAYS ON THE GITA 


flames through ether as in man who thinks upon 
earth. The deformation given by the gunas is the 
minor, not really the major aspect; the essential 
thing is the divine power that is finding self-expres- 
sion. It is the Godhead who manifests himself in 
the great thinker, the hero, the leader of men, the 
great teacher, sage, prophet, religious founder, 
saint, lover of man, the great poet, the great artist, 
the great scientist, the ascetic self-tamer, the tamer of 
things and events and forces. The work itself, the 
high poem, the perfect form of beauty, the deep 
love, the noble act, the divine achievement is a 
movement of godhead; it is the Divine in manifes- 
tation. 

This is a truth which all ancient cultures recog- 
nised and respected, but one side of the modern 
mind has singular repugnances to the idea, sees in 
it a worship of mere strength and power, an ignorant 
or self-degrading hero-worship or a doctrine of the 
Asuric superman. Certainly, there is an ignorant 
way of taking this truth, as there is an ignorant way 
of taking all truths; but it has its proper place, its 
indispensable function in the divine economy of 
Nature. The Gita puts it in that right place and 
perspective. It must be based on the recognition of 
the divine self in all men and all creatures; it must 
be consistent with an equal heart to the great and the 
small, the eminent and the obscure manifestaton. 
God must be seen and loved in the ignorant, the 
humble, the weak, the vile, the outcast. In the 
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Vibhuti himself it is not, except as a symbol, the 
outward individual that is to be thus recognised and 
set high, but the one Godhead who displays him- 
self in the power. But this does not abrogate the 
fact that there is an ascending scale in manifestation 
and that Nature mounts upward in her degrees of 
self-expression from her groping, dark or suppressed 
symbols to the first visible expressions of the God- 
head. Each great being, each great achievement is 
a sign of her power of self-exceeding and a promise 
of the final, the supreme exceeding. Man himself 
is a superior degree of natural manifestation to the 
beast and reptile, though in both there is the one 
equal Brahman. But man has not reached his own 
highest heights of self-exceeding and meanwhile 
every hint of a greater power of the Will to be in 
him must be recognised as a promise and an indica- 
tion. Respect for the divinity in man, in all men, 
is not diminished, but heightened and given a richer 
significance by lifting our eyes to the trail of the 
great Pioneers who lead or point him by whatever 
step of attainment towards supermanhood. 

Arjuna himself is a Vibhuti; he is a man high 
in the spiritual evolution, a figure marked out in the 
crowd of his contemporaries, a chosen instrument of 
the divine Narayana, the Godhead in humanity. In 
one place the Teacher speaking as the supreme and 
equal Self of all declares that there is none dear fo 
him, none hated, but in others he says that Arjuna 
is dear to him and his bhakta and therefore guided’ 
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and safe in his hands, chosen for the vision and the 
knowledge. ‘There is here only an apparent incon- 
sistency. The Power as the self of the cosmos is 
equal to all, therefore to each being he gives accord- 
ing to the workings of his nature; but there is also 
a personal relation of the Purushottama to the 
human being in which he is especially near to the 
man who has come near to him. All these heroes 
and men of might who have joined in battle on the 
plain of Kurukshetra are vessels of the divine Will 
and through each he works according to his nature 
but behind the veil of his ego. Arjuna has reached 
that point when the veil can be rent and the 
embodied Godhead can reveal the mystery of his 
working to his Vibhuti. It is even essential that 
there should be the revelation. He is the instrument 
of a great work, a work terrible in appearance but 
necessary for a long step forward in the march of 
the race, a decisive movement in its struggle towards 
the kingdom of the Right and the Truth, dharma- 
rajya. The history of the cycles of man is a pro- 
gress towards the unveiling of the Godhead in the 
soul and life of humanity; each high event and stage 
of it is a divine manifestation. Arjuna, the chief 
instrument of the hidden Will, the great protagonist, 
must become the divine man capable of doing the 
work consciously as the action of the Divine. So 
only can that action become psychically alive 
and receive its spiritual import and its light 
and power of secret significance. He is 
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called to self-knowledge; he must see God 
as the Master of the universe and the origin 
of the world’s creatures and happenings, all as 
the Godhead’s self-expression in Nature, God in all, 
God in himself as man and as Vibhuti, God in the 
lownesses of being and on its heights, God on the 
topmost summits, man too upon heights as the 
Vibhuti and climbing to the last summits in the 
supreme liberation and union. ‘Time in its creation 
and destruction must be seen by him as the figure 
of the Godhead in its steps,—steps that accomplish 
the cycles of the cosmos on whose spires of move- 
ment the divine spirit in the human body rises doing 
God’s work in the world as his Vibhuti to the 
supreme transcendences. This knowledge has been 
given; the Time figure of the Godhead is now to be 
revealed and from the million mouths of that figure 
will issue the command for the appointed action to 


the liberated Vibhuti. 
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The vision of the universal Purusha is one of 
the best known and most powerfully poetic passages 
in the Gita, but its place in the thought is not alto- 
gether on the surface. It is evidently intended for a 
poetic and revelatory symbol and we must see how 
it is brought in and for what purpose and discover to 
what it points in its significant aspects before we can 
capture its meaning. It is invited by Arjuna in his 
desire to see the living image, the visible greatness of 
the unseen Divine, the very embodiment of the Spirit 
and Power that governs the universe. He has heard 
the highest spiritual secret of existence, that all is 
from God and all is the Divine and in all things God 
dwells and is concealed and can be revealed in every 
finite appearance. The illusion which so persistently 
holds man’s sense and mind, the idea that things at 
all exist in themselves or for themselves apart from 
God or that anything subject to Nature can be self- 
moved and self-guided, has passed from him,— 
that was the cause of his doubt and bewilderment 
and refusal of action. Now he knows what is the 
sense of the birth and passing away of existences. 
He knows that ‘the imperishable greatness of the 
divine conscious Soul is the secret of all these appear- 
ances. All is a Yoga of this great eternal Spirit in 
things and all happenings are the result and expres- 
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sion of that Yoga; all Nature is full of the secret 
Godhead and in labour to reveal him in her. But 
he would see too the very form and body of this 
Godhead, if that be possible. He has heard of his 
attributes and understood the steps and ways of his 
self-revelation ; but now he asks of this Master of the 
Yoga to discover his very imperishable Self to the 
eye of Yoga. Not, evidently, the formless silence 
of his actionless immutability, but the Supreme from 
whom is all energy and action, of whom forms are 
the masks, who reveals his force in the Vibhuti,— 
the Master of works, the Master of knowledge and 
adoration, the Lord of Nature and all her creatures. 
For this greatest all-comprehending vision he is made 
to ask because it is so, from the Spirit revealed in 
the universe, that he must receive the command to 
his part in the world-action. 

What thou hast to see, replies the Avatar, the 
human eye cannot grasp,—for the human eye can 
see only the outward appearances of things or make 
out of them separate symbol forms, each of them 
significant of only a few aspects of the eternal 
Mystery. But there is a divine eye, an inmost see- 
ing, by which the supreme Godhead in his Yoga can 
be beheld and that eye I now give to thee. Thou 
shalt see, he says, my hundreds and thousands of 
divine forms, various in kind, various in shape and 
hue; thou shalt see the Adityas and the Rudras and 
the Maruts and the Aswins; thou shalt see many 
wonders that none has beheld; thou shalt see to-day 
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the whole world related and unified in my body 
and whatever else thou willest to behold. This then 
is the keynote, the central significance. It is the 
vision of the One in the many, the Many in the One, 
—and all are the One. It is this vision that to the 
eye of the divine Yoga liberates, justifies, explains 
all that is and was and shall be. Once seen and 
held, it lays the shining axe of God at the root of 
all doubts and perplexities and annihilates all denials 
and oppositions. It is the vision that reconciles and 
unifies. If the soul can arrive at unity with the God- 
head in this vision,—Arjuna has not yet done that, 
therefore we find that he has fear when he sees,— 
all even that is terrible in the world loses its terror. 
We see that it too is an aspect of the Godhead and 
once we have found his meaning in it, not looking 
at it by itself alone, we can accept the whole of 
existence with an all-embracing joy and a mighty 
courage, go forward with sure steps to the appointed 
work and envisage beyond it the supreme consum- 
mation. The soul admitted to the divine knowledge 
which beholds all things in one view, not with a 
divided, partial and therefore bewildered seeing, can 
make a new discovery of the world and all else that 
it wills to see, yach chaényad drashtum ichchhasi; it 
can move on the basis of this all-relating and all- 
unifying vision from revelation to completing revela- 
tion. 

The supreme Form is then made visible. It is 
that of the infinite Godhead whose faces are every- 
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where and in whom are all the wonders of existence, 
who multiplies unendingly all the many marvellous 
revelations of his being, a world-wide Divinity seeing 
with innumerable eyes, speaking from innumerable 
mouths, armed for battle with numberless divine up- 
lifted weapons, glorious with divine ornaments of 
beauty, robed in heavenly raiment of deity, lovely 
with garlands of divine flowers, fragrant with divine 
perfumes. Such is the light of this body of God as 
if a thousand suns had risen at once in heaven. The 
whole world multitudinously divided and yet unified 
is visible in the body of the God of Gods. Arjuna 
sees him, God magnificent and beautiful and terrible, 
the Lord of souls who has manifested in the glory 
and greatness of his spirit this wild and monstrous 
and orderly and wonderful and sweet and terrible 
world, and overcome with marvel and joy and fear 
he bows down and adores with words of awe and 
with clasped hands the tremendous vision. ‘‘! see” 
he cries ‘‘all the gods in thy body, O God, and differ- 
ent companies of beings, Brahma the creating lord 
seated in the Lotus, and the Rishis and the race of 
the divine Serpents. I see numberless arms and 
bellies and eyes and faces, | see thy infinite forms 
on every side, but I see not thy end nor thy middle 
nor thy beginning, O Lord of the universe, O Form 
universal. I see thee crowned and with thy mace 
and thy discus, hard to discern because thou art a 
luminous mass of energy on all sides of me, an en- 
compassing blaze, a sun-bright fire-bright Immeasur- 
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able. Thou art the supreme [mmutable whom we 
have to know, thou art the high foundation and 
abode of the universe, thou art the imperishable 
guardian of the eternal laws, thou art the sempiternal 
soul of existence.” 

But in the greatness of this vision there is too 
the terrific image of the Destroyer. This Immeasur- 
able without end or middle or beginning is he in 
whom all things begin and exist and end. This 
Godhead who embraces the worlds with his number- 
less arms and destroys with his million hands, whose 
eyes are suns and moons, has a face of blazing fire 
and is ever burning up the whole universe with the 
flame of his energy. The form of him is fierce and 
marvellous and alone it fills all the regions and occu- 
pies the whole space between earth and heaven. 
The companies of the gods enter it, afraid, adoring ; 
the Rishis and the Siddhas crying ‘‘May there be 
peace and weal” praise it with many praises; the 
eyes of Gods and Titans and Giants are fixed on it 
in amazement. It has enormous burning eyes; it 
has mouths that gape to devour terrible with many 
tusks of destruction; it has faces like the fires of 
Death and Time. The kings and the captains and 
the heroes on both sides of the world-battle are 
hastening into its tusked and terrible jaws and some 
are seen with crushed and bleeding heads caught 
between its teeth of power; the nations are rushing 
to destruction with helpless speed into its mouths 
of flame like many rivers hurrying in their course 
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towards the ocean or like moths that cast them- 
selves on a kindled fire. With those burning 
mouths the Form of Dread is licking all the regions 
around; the whole world is full of his burning 
energies and baked in the fierceness of his lustres. 
The world and its nations are shaken and in anguish 
with the terror of destruction and Arjuna shares in 
the trouble and panic around him; troubled and in 
pain is the soul within him and he finds no peace or 
gladness. He cries to the dreadful Godhead, 
‘‘Declare to me who thou art that wearest this form 
of fierceness. Salutation to thee, O thou great God- 
head, turn thy heart to grace. I would know who 
thou art who wast from the beginning, for I know 
not the will of thy workings.” 

This last cry of Arjuna indicates the double 
intention in the vision. This is the figure of the 
supreme and universal Being, the Ancient of Days 
who is for ever, sandtanam purusham purânam, this 
is he who for ever creates, for Brahma the Creator 
is one of the Godheads seen in his body, he who 
keeps the world always in existence, for he is the 
guardian of the eternal laws, but who is always too 
destroying in order that he may new-create, who is 
Time, who is Death, who is Rudra the Dancer of 
the calm and awful dance, who is Kali with her 
garland of skulls trampling naked in battle and 
flecked with the blood of the slaughtered Titans, 
who is the cyclone and the fire and the earthquake 
and pain and famine and revolution and ruin and 
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the swallowing ocean. And it is this last aspect of 
him which he puts forward at the moment. It is an 
aspect from which the mind in men willingly turns 
away and ostrich-like hides its head so that per- 
chance, not seeing, it may not be seen by the 
Terrible. The weakness of the human heart wants 
only fair and comforting truths or in their absence 
pleasant fables; it will not have the truth in its 
entirety because there there is much that is not clear 
and pleasant and comfortable, but hard to understand 
and harder to bear. The raw religionist, the super- 
ficial optimistic thinker, the sentimental idealist, the 
man at the mercy of his sensations and emotions 
agree in twisting away from the sterner conclusions, 
the harsher and fiercer aspects of universal existence. 
Indian religion has been ignorantly reproached for 
not sharing in this general game of hiding, because 
on the contrary it has built and placed before it the 
terrible as well as the sweet and beautiful symbols 
of the Godhead. But it is the depth and largeness 
of its long thought and spiritual experience that pre- 
vent it from feeling or from giving countenance to 
these feeble shrinkings. 

Indian spirituality knows that God is Love and 
Peace and calm Eternity,—the Gita which presents 
us with these terrible images, speaks of the God- 
head who embodies himself in them as the lover 
and friend of all creatures. ‘But there is too the 
sterner aspect of his divine government of the world 
which meets us from the beginning, the aspect of 
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destruction, and to ignore it is to miss the full reality 
of the divine Love and Peace and calm and Eternity 
and even to throw on it an aspect of partiality and 
illusion, because the comforting exclusive form in 
which it is put is not borne out by the nature of the 
world in which we live. This world of our battle 
and labour is a fierce dangerous destructive devour- 
ing world in which life exists precariously and the 
soul and body of man move among enormous perils, 
a world in which by every step forward, whether we 
will it or no, something is crushed and broken, in 
which every breath of life is a breath too of death. 
To put away the responsibility for all that seems 
to us evil or terrible on the shoulders of a semi- 
omnipotent Devil, or to put it aside as part of Nature, 
making an unbridgeable opposition between world- 
nature and God-Nature, as if Nature were inde- 
pendent of God, or to throw the responsibility on 
man and his sins, as if he had a preponderant voice 
in the making of this world or could create anything 
against the will of God, are clumsily comfortable 
devices in which the religious thought of India has 
never taken refuge. We have to look courageously 
in the face of the reality and see that it is God and 
none else who has made this world in his being 
and that so he has made it. We have to see that 
Nature devouring her children, Time eating up the 
lives of creatures, Death universal and ineluctable 
and the violence of the Rudra forces in man and 
Nature are also the supreme Godhead in one of his 
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cosmic figures. We have to see that God the bounti- 
ful and prodigal creator, God the helpful, strong 
and benignant preserver is also God the devourer 
and destroyer. The torment of the couch of pain 
and evil on which we are racked is his touch as 
much as happiness and sweetness and pleasure. It 
is only when we see with the eye of the complete 
union and feel this truth in the depths of our being 
that we can entirely discover behind that mask too 
the calm and beautiful face of the all-blissful God- 
head and in this touch that tests our imperfection the 
touch of the friend and builder of the spirit in man. 
The discords of the worlds are God’s discords and 
it is only by accepting and proceeding through them 
that we can arrive at the greater concords of his 
supreme harmony, the summits and thrilled vast- 
nesses of his transcendent and his cosmic Ananda. 
The problem raised by the Gita and the solu- 
tion it gives demand this character of the vision of 
the world-spirit. It is the problem of a great 
struggle, ruin and massacre which has been brought 
about by the all-guiding Will and in which the 
eternal Avatar himself has descended as the 
charioteer of the protagonist in the battle. The seer 
of the vision is himself the protagonist, the repre- 
sentative of the battling soul of man who has to 
strike down tyrant and oppressive powers that stand 
in the path of his evolution and to establish and 
enjoy the kingdom of a higher right and nobler law 
of being. Perplexed by the terrible aspect of the 
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catastrophe in which kindred smite at kindred, whole 
nations are to perish and society itself seems doomed 
to sink down in a pit of confusion and anarchy, he 
has shrunk back, refused the task of destiny and 
demanded of his divine Friend and Guide why he 
is appointed to so dreadful a work, kim karmani 
ghore mdm niyojayasi. He has been shown then 
how individually to rise above the apparent character 
of whatever work he may do, to see that Nature 
the executive force is the doer of the work, his natural 
being the instrument, God the master of Nature and 
of works to whom he must offer them without desire 
or egoistic choice as a sacrifice. He has been shown 
too that the Divine who is above all these things and 
untouched by them, yet manifests himself in man 
and Nature and their action and that all is a move- 
ment in the cycles of this divine manifestation. But 
now when he is put face to face with the embodi- 
ment of this truth, he sees in it magnified by the 
image of the divine greatness this aspect of terror 
and destruction and is appalled and can hardly bear 
it. For why should it be thus that the All-spirit 
manifests himself in Nature? What is the signi- 
ficance of this creating and devouring flame that is 
mortal existence, this world-wide struggle, these 
constant disastrous revolutions, this labour and 
anguish and travail and perishing of creatures? He 
puts the ancient question and breathes the eternal 
prayer, ‘‘Declare to me who art thou that comest to 
us in this form of fierceness. I would know who art 
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thou who wast from the beginning, for I know not 
the will of thy workings. Turn thy heart to grace.’’ 

Destruction, replies the Godhead, is the will of 
my workings with which I stand here on this field 
of Kurukshetra, the field of the working out of the 
Dharma, the field of human action,—as we might 
symbolically translate the descriptive phrase, 
dharma-kshetre kuru-kshetre,—a world-wide destruc- 
tion which has come in the process of the Time- 
Spirit. I have a foreseeing purpose which fulfils it- 
self infallibly and no participation or abstention of 
any human being can prevent, alter or modify it; 
all is done by me already in my eternal eye of will 
before it can at all be done by man upon earth. | 
as Time have to destroy the old structures and to 
build up a new, mighty and splendid kingdom. 
Thou as a human instrument of the divine Power 
and Wisdom hast in this struggle which thou canst 
not prevent to battle for the right and slay and con- 
quer its opponents. Thou too, the human soul in 
Nature, hast to enjoy in Nature the fruit given by 
me, the empire of right and justice. Let this be 
sufficient for thee,—to be one with God in thy soul, 
to receive his command, to do his will, to see calmly 
a supreme purpose fulfilled in the world. *‘I am 
Time the waster of the peoples arisen and increased 
whose will in my workings is here to destroy the 
nations. Even without thee all these warriors shall 
be not, who are ranked in the opposing armies. 
Therefore arise, get thee glory, conquer thy enemies 
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and enjoy an opulent kingdom. By me and none 
other already even are they slain, do thou become 
the occasion only, O Savyasachin. Slay, by me who 
are slain, Drona, Bhishma, Jayadratha, Karna and 
other heroic fighters; be not pained and troubled. 
Fight, thou shalt conquer the adversary in the 
battle.” The fruit of the great and terrible work is 
promised and prophesied, not as a fruit hungered for 
by the individual,—for to that there is to be no attach- 
ment,—but as the result of the divine will, the glory 
and success of the thing to be done accomplished, 
the glory given by the Divine to himself in his 
Vibhuti. Thus is the final and compelling com- 
mand to action given to the protagonist of the world- 
battle. 

It is the Timeless manifest as Time and World- 
Spirit from whom the command to action proceeds. 
For certainly the Godhead when he says, *‘I am 
‘Time the Destroyer of beings,’’ does not mean 
either that he is the Time-Spirit alone or that the 
whole essence of the Time-Spirit is destruction. 
But it is this which is the present will of his work- 
ings, pravritti. Destruction is always a simultaneous 
or alternate element which keeps pace with creation 
and it is by destroying and renewing that the Master 
of Life does his long work of preservation. More, 
destruction is the first condition of progress. In- 
wardly, the man who does not destroy his lower self- 
formations, cannot rise to a greater existence. Out- 
wardly also, the nation or community or race which 
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shrinks too long from destroying and replacing its 
past forms of life, is itself destroyed, rots and 
perishes and out of its debris other nations, commu- 
nities and races are formed. By destruction of the 
old giant occupants man made himself a place upon 
earth. By destruction of the Titans the gods main- 
tain the continuity of the divine Law in the cosmos. 
Whoever prematurely attempts to get rid of this law 
of battle and destruction, strives vainly against the 
greater will of the World-Spirit. Whoever turns 
from it in the weakness of his lower members, as 
did Arjuna in the beginning,—therefore was his 
shrinking condemned as a small and false pity, an 
inglorious, an unAryan and unheavenly feebleness 
of heart and impotence of spirit, klaiuyam, kshudram 
hridaya-daurbalyam,—is showing not true virtue, 
but a want of spiritual courage to face the sterner 
truths of Nature and of action and existence. Man 
can only exceed the law of battle by discovering the 
greater law of his immortality. There are those 
who seek this where it always exists and must pri- 
marily be found, in the higher reaches of the pure 
spirit, and to find it turn away from a world governed 
by the law of Death. That is an individual solution 
which makes no difference to mankind and the 
world, or rather makes only this difference that they 
are deprived of so much spiritual power which might 
have helped them forward in the painful march of 
their evolution. 

What then is the master man, thédivine worker, 
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the opened channel of the universal Will to do when 
he finds the World-Spirit turned towards some im- 
mense catastrophe, figured before his eyes as Time 
the destroyer arisen and increased for the destruction 
of the nations, and himself put there in the fore- 
front whether as a fighter with physical weapons or 
a leader and guide or an inspirer of men, as he can- 
not fail to be by the very force of his nature and the 
power within him, swabhdvajena swena karmanda? 
To abstain, to sit silent, to protest by non-interven- 
tion? But abstention will not help, will not prevent 
the fulfilment of the destroying Will, but rather by 
the lacuna it creates increase confusion. Even with- 
out thee, cries the Godhead, my will of destruction 
would still be accomplished, rite’pi twam. If 
Arjuna were to abstain or even if the battle of Kuru- 
kshetra were not to be fought, that evasion would 
only prolong and make worse the inevitable confu- 
sion, disorder, ruin that are coming. For these 
things are no accident, but an inevitable seed that 
has been sown and a harvest that must be reaped. 
They who have been sown the wind, must reap the 
whirlwind. Nor indeed will his own nature allow 
him any real abstention, prakritis twâm niyoksh- 
yati. This the Teacher tells Arjuna at the close, 
‘That which in thy egoism thou dreamest, saying, 
I will not fight, vain is this thy resolve: Nature shall 
yoke thee to thy work. Bound by thy own action 
which is born of the law of thy being, what from 
delusion thou desirest not to do, that thou shalt do 
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even perforce.” Then to give another turn, to use 
some kind of soul force, spiritual method and power, 
not physical weapons? But that is only another 
form of the same action; the destruction will still 
take place, and the turn given too will be not what 
the individual ego, but what the World-Spirit wills. 
Even, the force of destruction may feed on this new 
power, may get a more formidable impetus and Kali 
arise filling the world with a more terrible sound of 
her laughters. No real peace can be till the heart of 
man deserves peace; the law of Vishnu cannot pre- 
vail till the debt to Rudra is paid. To turn aside 
then and preach to a still unevolved mankind the law 
of love and oneness? Teachers of the law of love 
and oneness there must be, for by that way 
must come the ultimate salvation. But not 
till the Time-Spirit in man is ready, can the 
inner and ultimate prevail over the outer and imme- 
diate reality. Christ and Buddha have come and 
gone, but it is Rudra who still holds the world in the 
hollow of his hand. And meanwhile the fierce for- 
ward labour of mankind tormented and oppressed 
by the Powers that are profiteers of egoistic force and 
their servants cries for the sword of the Hero of the 
struggle and the word of its prophet. 

The highest way appointed for him is to carry 
out the will of God without egoism, as the human 
occasion and instrument of that which he sees to be 
decreed, with the constant supporting memory of the 
Godhead in himself and man, mâm anusmaran, and 
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in whatever ways are appointed for him by the Lord 
of his Nature. Nimitta-matram bhava savyasachin. 
He will not cherish personal enmity, anger, hatred, 
egoistic desire and passion, will not hasten towards 
strife or lust after violence and destruction like the 
fierce Asura, but he will do his work, loka- 
sangrahadya. Beyond the action he will look 
towards that to which it leads, that for 
which he is warring. For God the Time- 
Spirit does not destroy for the sake of destruction, 
but to make the ways clear in the cyclic process 
for a greater rule and a progressing manifestation, 
rajyam samriddham. He will accept in its deeper 
sense, which the superficial mind does not see, the 
greatness of the struggle, the glory of the victory,— 
if need be, the glory of the victory which comes 
masked as defeat,—and lead man too in the enjoy- 
ment of his opulent kingdom. Not appalled by the 
face of the Destroyer, he will see within it the eternal 
Spirit imperishable in all these perishing bodies and 
behind it the face of the Charioteer, the Leader of 
man, the Friend of all creatures, suhridam_ sarva- 
bhatanaém. This formidable World-Form once seen 
and acknowledged, it is to that reassuring truth that 
the rest of the chapter is directed; it discloses in the 
end a more intimate face and body of the Eternal. 
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Even while the effects of the terrible aspect of 
this vision are still upon him, the first words uttered 
by Arjuna after the Godhead has spoken are elo- 
quent of a greater uplifting and reassuring reality 
behind this face of death and this destruction. 
“Rightly and in good place” he cries, ‘‘O Krishna, 
does the world rejoice and take pleasure in 
thy name, the Rakshasas are fleeing from thee in 
terror to all the quarters and the companies of the 
Siddhas bow down before thee in adoration. How 
should they not do thee homage, O great Spirit? 
For thou art the original Creator and Doer of works 
and greater even than creative Brahma. O thou 
Infinite, O thou Lord of the gods, O thou abode 
of the universe, thou art the Immutable and thou 
art what is and is not and thou art that which is the 
Supreme. Thou art the ancient Soul and the first 
and original Godhead and the supreme resting-place 
of this All; thou art the knower and that which is 
to be known and the highest status; O infinite in 
form, by thee was extended the universe. Thou art 
Yama and Vayu and Agni and Soma and Varuna 
and Prajapati, father of creatures, and the great- 
grandsire. Salutation to thee a thousand times 
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over and again and yet again salutation, in front 
and behind and from every side, for thou art each 
and all that is. Infinite in might and immeasur- 
able in strength of action thou pervadest all and art 
every one.” 

But this supreme universal Being has lived 
here before him with the human face, in the mortal 
body, the divine Man, the embodied Godhead, the 
Avatar, and till now he has not known him. He 
has seen the humanity only and has treated the 
Divine as a mere human creature. He has not pierced 
through the earthly mask to the Godhead of which 
the humanity was a vessel and a symbol, and he 
prays now for that Godhead’s forgiveness of his 
unseeing carelessness and his negligent ignorance. 
“For whatsoever | have spoken to thee in rash 
vehemence, thinking of thee only as my human 
friend and companion, ‘O Krishna, O Yadava, O 
comrade,’ not knowing this thy greatness, in negli- 
gent error or in love, and for whatsoever disrespect 
was shown by me to thee in jest, on the couch and the 
seat and in the banquet, alone or in thy presence, 
I pray forgiveness from thee the immeasurable. 
Thou art the father of all this world of the moving 
and unmoving; Thou art one to be worshipped 
and the most solemn object of veneration. None 
is equal to thee, how then another greater in all the 
three worlds, O incomparable in might? There- 
fore I bow down before Thee and prostrate my body 
and | demand grace of thee the adorable Lord. 
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As a father to his son, as a friend to his friend and 
comrade, as one dear with him he loves, so shouldst 
thou, O Godhead, bear with me. I have seen what 
never was seen before and | rejoice, but my mind is 
troubled with fear. O Godhead, show me that 
other form of thine. I would see thee even as 
before crowned and with thy mace and discus. 
Assume thy four-armed shape, O thousand-armed, 
O Form universal.” 

From the first words there comes the sugges- 
tion that the hidden truth behind these terrifying 
forms is a reassuring, a heartening and delightful 
truth. There is something that makes the heart of 
the world to rejoice and take pleasure in the name 
and nearness of the Divine. It is the profound 
sense of that which makes us see in the dark face 
of Kali the face of the Mother and to perceive even 
in the midst of destruction the protecting arms of the 
Friend of creatures, in the midst of evil the presence 
of a pure unalterable Benignity and in the midst of 
death the Master of Immortality. From the terror 
of the King of the divine action the Rakshasas, the 
fierce giant powers of darkness, flee destroyed, de- 
feated and overpowered. But the Siddhas, but the 
complete and perfect who know and sing the names 
of the Immortal and live in the truth of his being, 
bow down before every form of Him and know what 
every form enshrines and signifies. Nothing has 
real need to fear except that which is to be destroyed, 
the evil, the ignorance, the veilers in Night, the 
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Rakshasa powers. All the movement and action of 
Rudra the Terrible is towards perfection and divine 
light and completeness. 

For this Spirit, this Divine is only in outward 
form the Destroyer, Time who undoes all these 
finite forms: but in himself he is the Infinite, the 
Master of the cosmic Godheads, in whom the world 
and all its action are securely seated. He is the 
original and ever originating Creator, one greater 
than that figure of creative Power called Brahma 
which he shows to us in the form of things as one 
aspect of his trinity, creation chequered by a balance 
of preservation and destruction. The real divine 
creation is eternal: it is the Infinite manifested 
sempiternally in finite things, the Spirit who conceals 
and reveals himself for ever in his innumerable in- 
finity of souls and in the wonder of their actions 
and in the beauty of their forms. He is the eternal 
Immutable; he is the dual appearance of the Is and 
Is not, of the manifest and the never manifested, 
of things that were and seem to be no more, are and 
appear doomed to perish, shall be and shall pass. 
But what he is beyond all these is That, the Supreme, 
who holds all things mutable in the single eternity of 
a Time to which all is ever present. He possesses 
his immutable self in a timeless eternity of which 
Time and creation are an ever extending figure. 

This is the Truth of him in which all is recon- 
ciled; a harmony of simultaneous and interdepen- 
dent truths start from and amount to the one that 
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is real. It is the truth of a supreme Soul of whose 
supreme nature the world is a derivation and an 
inferior figure of that Infinite ; of the Ancient of Days 
who for eyer presides over the long evolutions of 
Time; of the original Godhead of whom Gods and 
men and all living creatures are the children, the 
powers, the souls, spiritually justified in their being 
by his truth of existence; of the Knower who deve- 
lops in man the knowledge of himself and world and 
God; of the one Object of all knowing who reveals 
himself to man’s heart and mind and soul, so that 
every new opening form of our knowledge is a 
partial unfolding of him up to the highest by which 
he is intimately, profoundly and integrally seen and 
discovered. ‘This is the high supreme Stability who 
originates and supports and receives to himself all 
that are in the universe. By him in his own exist- 
ence the world is extended, by his omnipotent 
power, by his miraculous  self-conception and 
energy and Ananda of never-ending creation. All 
is an infinity of his material and spiritual forms. He 
is all the many gods from the least to the greatest, 
he is the father of creatures and all are his children 
and his people. He is the origin of Brahma, the 
father to the first father of the divine creators of 
these different races of living things. On this truth 
there is a constant insistence. Again it is repeated 
that he is the All, he is each and every one, sarvah. 
He is the infinite Universal and he is each individual 
and everything that is, the one Force and Being in 
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every one of us, the infinite Energy that throws itself 
out in these multitudes, the immeasurable Will and 
mighty Power of motion and action that forms out 
of itself all the courses of Time and all the happen- 
ings of the spirit in Nature. 

And from that insistence the thought naturally 
turns to the presence of this one great Godhead in 
man. There the soul of the seer of the vision is 
impressed by three successive suggestions. First, it 
is borne in upon him that in the body of this son of 
Man who moved beside him as a transient creature 
upon earth and sat by his side and lay with him on 
the same couch and ate with him in the banquet and 
was the object of jest and careless word, actor in 
war and council and common things, in this figure of 
mortal man was all the time something great, con- 
cealed, of tremendous significance, a Godhead, an 
Avatar, a universal Power, a One Reality, a supreme 
Transcendence. To this occult divinity in which all 
the significance of man and his long race is wrapped 
and from which all world-existence receives its inner 
meaning of ineffable greatness, he had been blind. 
Now only he sees the universal Spirit in the indivi- 
dual frame, the Divine embodied in humanity, the 
transcendent Inhabitant of this symbol of Nature. 
He has seen now only this tremendous, infinite, 
immeasurable Reality of all these apparent things, 
this boundless universal Form which so exceeds 
every individual form and yet of whom each indivi- 
dual thing is a house for his dwelling. For that 
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great Reality is equal and infinite and the same in 
the individual and in the universe. And at first his 
blindness, his treatment of this Divine as the mere 
outward man, his seeing of only the mental and 
physical relation seems to him a sin against the 
Mightiness that was there. For the being whom he 
called Krishna, Yadava, comrade, was this immea- 
surable Greatness, this incomparable Might, this 
Spirit one in all of whom all are the creations. That 
and not the veiling outward humanity, avajdnan 
manushim tanum âçritam, was what he should have 
seen with awe and with submission and veneration. 

But the second suggestion is that what was 
figured in the human manifestation and the human 
relation is also a reality which accompanies and 
mitigates for our mind the tremendous character of 
the universal vision. The transcendence and cosmic 
aspect have to be seen, for without that seeing the 
limitations of humanity cannot be exceeded. In 
that unifying oneness all has to be included. But 
by itself that would set too great a gulf between the 
transcendent spirit and this soul bound and circum- 
scribed in an inferior Nature. The infinite presence 
in its unmitigated splendour would be too over- 
whelming for the separate littleness of the limited, 
individual and natural man. A link is needed by 
which he can see this universal Godhead in his own 
individual and natural being, close to him, not only 
omnipotently there to govern all he is by universal 
and immeasurable Power, but humanly figured to 
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support and raise him to unity by an intimate 
individual relation. The adoration by which the 
finite creature bows down before the Infinite, receives 
all its sweetness and draws near to a closest truth of 
companionship and oneness when it deepens into 
the more intimate adoration which lives in the sense 
of the fatherhood of God, the friendhood of God, 
the attracting love between the Divine Spirit and 
our human soul and nature. For the Divine in- 
habits the human soul and body; he draws around 
him and wears like a robe the human mind and 
figure. He assumes the human relations which the 
soul affects in the mortal body and they find in God 
their own fullest sense and greatest realisation. This 
is the Vaishnava bhakti of which the seed is here in 
the Gita’s words, but which received afterwards a 
more deep, ecstatic and significant extension. 

And from this second suggestion a third imme- 
diately arises. The form of the transcendent and 
universal Being is to the strength of the liberated 
spirit a thing mighty, encouraging and fortifying, 
a source of power, an equalising, sublimating, all- 
justifying vision; but to the normal man it is over- 
whelming, appalling, incommunicable. The truth 
that reassures, even when known, is grasped with 
difficulty behind the formidable and mighty aspect 
of all-destructive Time and an incalculable Will and 
a vast immeasurable inextricable working. But 
there is too the gracious mediating form of divine 
Narayana, the God who is so close to man and in 
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man, the Charioteer of the battle and the journey, 
with his four arms of helpful power, a humanised 
symbol of Godhead, not this million-armed univer- 
sality. It is this mediating aspect which man must 
have for his support constantly before him. For 
it is this figure of Narayana which symbolises the 
truth that reassures. It makes close, visible, living, 
seizable the vast spiritual joy in which for the inner 
spirit and life of man the universal workings behind 
all their stupendous circling, retrogression, progres- 
sion sovereignly culminate, their marvellous and 
auspicious upshot. To this humanised embodied 
soul their end becomes here a union, a closeness, a 
constant companionship of man and God, man 
living in the world for God, God dwelling in man 
and turning to his own divine ends in him the 
enigmatic world-process. And beyond the end is 
a yet more wonderful oneness and inliving in the 
last transfigurations of the Eternal. 

The Godhead in answer to Arjuna’s prayer 
reassumes his own normal Narayana image, swakam 
riipam, the desired form of grace and love and sweet- 
ness and beauty. But first he declares the incalcul- 
able significance of the other mighty Image which 
he is about to veil. ‘*‘This that thou now seest,” he 
tells him, ‘‘is my supreme shape, my form of lumin- 
ous energy, the universal, the original which none 
but thou amongst men has yet seen. I have shown 
it by my self-Yoga. For it is an image of my very 
Self and Spirit, it is the very Supreme self-figured in 
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cosmic existence and the soul in perfect Yoga with 
me sees it without any trembling of the nervous 
parts or any bewilderment and confusion of the 
mind, because he descries not only what is terrible 
and overwhelming in its appearance, but also its 
high and reassuring significance. And thou also 
shouldst so envisage it without fear, without confu- 
sion of mind, without any sinking of the members ; 
but since the lower nature in thee is not yet prepared 
to look upon it with that high strength and tranquil- 
lity, I will reassume again for thee my Narayana 
figure in which the human mind sees isolated and 
toned to its humanity the calm, helpfulness and 
delight of a friendly Godhead. The greater Form’ 
—and this is repeated again after it has disappeared 
—‘‘is only for the rare highest souls. The gods 
themselves ever desire to look upon it. It cannot 
be won by Veda or austerities or gifts or sacrifice, 
it can be seen, known, entered into only by that 
bhakti which regards, adores and loves Me alone 
in all things.” 

But what then is the uniqueness of this Form 
by which it is lifted so far beyond cognizance that 
all the ordinary endeavour of human knowledge 
and even the inmost austerity of its spiritual effort 
are insufficient, unaided, to reach the visiqn? lt is 
this that man can know by other means this or that 
exclusive aspect of the one existence, its individual, 
cosmic or world-excluding figures, but not this 
greatest reconciling Oneness of all the aspects of the 
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Divinity in which at one and the same time and in 
one and the same vision all is manifested, all is 
exceeded and all is consummated. For here trans- 
cendent, universal and individual Godhead, Spirit 
and Nature, Infinite and finite, space and time and 
timelessness, Being and Becoming, all that we can 
strive to think and know of the Godhead, whether 
of the absolute or the manifested existence, are 
wonderfully revealed in an ineffable oneness. ‘This 
vision can be reached only by the absolute adoration, 
the love, the intimate unity that crowns at their sum- 
mit the fullness of works and knowledge. To 
know, to see, to enter into it, to be one with this 
supreme form of the Supreme becomes then pos- 
sible, and it is that end which the Gita propases for 
its Yoga. There is a supreme consciousness through 
which it is possible to enter into the glory of the 
Transcendent and contain in him the immutable 
Self and all mutable Becoming,—it is possible to be 
one with all, yet above all, to exceed world and yet 
embrace the whole nature at once of the cosmic and 
the supracosmic Godhead. This is difficult indeed 
for limited man imprisoned in his mind and body: 
but, says the Godhead, ‘‘be a doer of my works, 
accept me as the supreme being and object, become 
my bhakta, be free from attachment and without 
enmity to all existences; for such a man comes to 
me.”’ In other words superiority to the lower 
nature, unity with all creatures, oneness with the 
cosmic Godhead and the Transcendence, oneness 
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of will with the Divine in works, absolute love for 
the One and for God in all,—this is the way to that 


absolute spiritual self-exceeding and that unimagin- 
able transformation. 
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In the eleventh chapter of the Gita the original 
object of the teaching has been achieved and brought 
up to a certain completeness. The command to divine 
action done for the sake of the world and in union 
with the Spirit who dwells in it and in all its creatures 
and in whom all its working takes place, has been 
given and accepted by the Vibhuti. The disciple 
has been led away from the old poise of the normal 
man and the standards, motives, outlook, egoistic 
consciousness of his ignorance, away from all that 
had finally failed him in the hour of his spiritual 
crisis. The very action which on that standing he had 
rejected, the terrible function, the appalling labour, 
he has now been brought to admit and accept on a 
new inner basis. A reconciling greater knowledge, 
a diviner consciousness, a high impersonal motive, 
a spiritual standard of oneness with the will of the 
Divine acting on the world from the fountain light 
and with the motive power of the spiritual nature,— 
this is the new inner principle of works which is to 
transform the old ignorant action. A knowledge 
which embraces oneness with the Divine and arrives 
through the Divine at conscious oneness with all 
things and beings, a will emptied of egoism and 
acting only by the command and as an instrumenta- 
tion of the secret Master of works, a divine love 
whose one aspiration is towards a close intimacy with 
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the supreme Soul of all existence, accomplished by 
the unity of these three perfected powers an inner 
all-comprehending unity with the transcendent and 
universal Spirit and Nature and all creatures are the 
foundation offered for his activities to the liberated 
man. For from that foundation the soul in him can 
suffer the instrumental nature to act in safety; he 
is lifted above all cause of stumbling, delivered from 
egoism and its limitations, rescued from all fear of 
sin and evil and consequence, exalted out of that 
bondage to the outward nature and the limited action 
which is the knot of the Ignorance. He can act in 
the power of the Light, no longer in twilight or 
darkness, and a divine sanction upholds every step 
of his conduct. The difficulty which had been rais- 
ed by the antinomy between the freedom of the 
Spirit and the bondage of the soul in Nature, has 
been solved by a luminous reconciliation of Spirit 
with Nature. That antinomy exists for the mind in 
the ignorance; it ceases to exist for the spirit in its 
knowledge. 

But there is something more to be said in order 
to bring out all the meaning of the great spiritual 
change. The twelfth chapter leads up to this re- 
maining knowledge and the last six that follow 
develop it to a grand final conclusion. This thing 
that remains still to be said turns upon the differ- 
ence between the current Vedantic view of spiritual 
liberation and the larger comprehensive freedom 
which the teaching of the Gita opens to the spirit. 


203 


ESSAYS ON THE GITA 


‘There is now a pointed return to that difference. 
The current Vedantic way led through the door of 
an austere and exclusive knowledge. The Yoga, 
the oneness which it recognised as the means and 
the absorbing essence of the spiritual release, was a 
Yoga of pure knowledge and a still oneness with a 
supreme Immutable, an absolute Indefinable,—the 
unmanifested Brahman, infinite, silent, intangible, 
aloof, far above all this universe of relations. In 
the way proposed by the Gita knowledge is indeed 
the indispensable foundation, but an integral know- 
ledge. Impersonal integral works are the first 
indispensable means; but a deep and large love and 
adoration, to which a relationless Unmanifest, an 
aloof and immovable Brahman can return no answer, 
since these things ask for a relation and an intimate 
personal closeness, are the strongest and highest 
power for release and spiritual perfection and the im- 
mortal Ananda. The Godhead with whom the soul 
of man has to enter into this closest oneness, is indeed 
in his supreme status a transcendent Unthinkable 
too great for any manifestation, Parabrahman; but 
he is at the same time the living supreme Soul 
of all things. He is the supreme Lord, the Master of 
works and universal nature. He at once exceeds and 
inhabits as its self the soul and mind and body of 
the creature. He is Purushottama, Parameshwara 
and Paramatman and in all these equal aspects the 
same single and eternal Godhead. It is an awaken- 
ing to this integral reconciling knowledge that is 
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the wide gate to the utter release of the soul and 
an unimaginable perfection of the nature. It is this 
Godhead in the unity of all his aspects to whom 
our works and our adoration and our knowledge 
have to be directed as a constant inner sacrifice. It 
is this supreme soul, Purushottama, transcendent of 
the universe, but also its containing spirit, inhabitant 
and possessor, even as it is mightily figured in the 
vision of Kurukshetra, into whom the liberated 
spirit has to enter once it has reached to the vision 
and knowledge of him in all the principles and 
powers of his existence, once it is able to grasp and 
enjoy his multitudinous oneness, jnatum drashturn 
tattwena praveshtum cha. 

The liberation of the Gita is not a self-oblivious 
abolition of the soul's personal being in the absorp- 
tion of the One, sdyujya mukti; it is all kinds of 
union at once. There is an entire unification 
with the supreme Godhead in essence of being and 
intimacy of consciousness and identity of bliss, 
sayujya,—for one object of this Yoga is to become 
Brahman, brahma-bhita. There is an eternal ecstatic 
dwelling in the highest existence of the Supreme, 
sdlokya,—for it is said ‘“Thou shalt dwell in me,” 
nivasishyasi mayyeva. There is an eternal love and 
adoration in a uniting nearness, there is an embrace of 
the liberated spirit by its divine Lover and the enve- 
loping Self of its infinitudes, sâmîpya. There 
is an identity of the soul’s liberated nature with the 
divine nature, sâdriçya mukti,—for the perfection 
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of the free spirit is to become even as the Divine, 
madbhaévam 4gatah, and to be one with him in the 
law of its being and the law of its work and nature, 
sa@dharmyam Ggatah. The orthodox Yoga of know- 
ledge aims at a fathomless immergence in the one 
infinite existence, sdyujya; it looks upon that alone 
as the entire liberation. The Yoga of adoration envi- 
sages an eternal habitation or nearness as the greater 
release, sdlokya, sdmipya. The Yoga of works leads 
to oneness in power of being and nature, sddricya. 
but the Gita envelops them all in its catholic integra- 
lity and fuses them all into one greatest and richest 
divine freedom and perfection. 


Arjuna is made to raise the question of this 
difference. It must be remembered that the distinc- 
tion between the impersonal immutable Akshara 
Purusha and the supreme Soul that is at once im- 
personality and divine Person and much more than 
either,—that this capital distinction implied in the 
later chapters and in the divine “‘I’’ of which Krishna 
has constantly spoken, aham, mam, has as yet not 
been quite expressly and definitely drawn. We 
have been throughout anticipating it in order to 
understand from the beginning the full significance 
of the Gita’s message and not have to go back again, 
as we would otherwise be obliged, over the same 
ground newly seen and prospected in the light of this 
greater truth. Arjuna has been enjoined first to sink 
his separate personality in the calm impersonality of 
the one eternal and immutable self, a teaching which 


206 


THE WAY AND THE BHAKTA 


agreed well with his previous notions and offered no 
difficulties. But now he is confronted with the vision 
of this greatest transcendent, this widest universal 
Godhead and commanded to seek oneness with him 
by knowledge and works and adoration. Therefore he 
asks the better to have a doubt cleared which might 
otherwise have arisen, ‘“Those devotees who thus 
by a constant union seek after thee, twâm, and 
those who seek after the unmanifest Immutable, 
which of these have the greater knowledge of Yoga?” 
This recalls the distinction made in the beginning 
by such phrases as “‘in the self, then in me, âtmani 
atho mayi’’: Arjuna points the distinction, twam, 
aksharam avyaktam. Thou, he says in substance, 
art the supreme Source and Origin of all beings, a 
Presence immanent in all things, a Power pervading 
the universe with thy forms, a Person manifest in 
thy Vibhutis, manifest in creatures, manifest in 
Nature, seated as the Lord of works in the world 
and in our hearts by thy mighty world-Yoga. As 
such I have to know, adore, unite myself with thee 
in all my being, consciousness, thoughts, feelings 
and actions, satata-yukta. But what then of this 
Immutable who never manifests, never puts on any 
form, stands back and apart from all action, enters 
into no relation with the universe or with anything 
in it, is eternally silent and one and impersonal and 
immobile? This eternal Self is the greater Princi- 
ple according to all current notions and the Godhead 
in the manifestation is an inferior figure: the un- 
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manifest and not the manifest is the eternal Spirit. 
How then does the union which admits the manifes- 
tation, admits the lesser thing, come yet to be the 
greater Yoga-knowledge? 

To this question Krishna replies with an 
emphatic decisiveness. ‘“Those who found their 
mind in Me and by constant union, possessed of a 
supreme faith, seek after Me, I hold to be the most 
perfectly in union of Yoga.” The supreme faith 
is that which sees God in all and to its eye the mani- 
festation and the non-manifestation are one God- 
head. The perfect union is that which meets the 
Divine at every moment, in every action and with all 
the integrality of the nature. But those also who 
seek by a hard ascent after the indefinable unmani- 
fest Immutable alone, arrive, says the Godhead, to 
Me. For they are not mistaken in their aim, but 
they follow a more difficult and a less complete and 
perfect path. At the easiest, to reach the unmani- 
fest Absolute they have to climb through the mani- 
fest Immutable here. This manifest Immutable is my 
own all-pervading impersonality and silence; vast, 
unthinkable, immobile, constant, omnipresent, it 
supports the action of personality but does not share 
in it. It offers no hold to the mind; it can only be 
gained by a motionless spiritual impersonality and 
silence and those who follow after it alone have to 
restrain altogether and even draw in completely the 
action of the mind and senses. But still by the 
equality of their understanding and by their seeing 
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of one self in‘all things and by their tranquil benig- 
mancy of silent will for the good of all existences 
they too meet me in all objects and creatures. No 
less than those who unite themselves with 
the Divine in all ways of their existence, sarva- 
bhdvena, and enter largely and fully into the un- 
thinkable living fountainhead of universal things, 
divyam purusham achintya-ripam, these seekers too 
who climb through this more difficult exclusive one- 
ness towards a relationless unmanifest Absolute find 
in the end the same Eternal. But this is a less direct 
and more arduous way; it is not the full and natural 
movement of the spiritualised human nature. 

And it must not be thought that because it is 
more arduous, therefore it is a higher and more 
effective process. The easier way of the Gita leads 
more rapidly, naturally and normally to the same 
absolute liberation. For its acceptance of the divine 
Person does not imply any attachment to the mental 
and sensuous limitations of embodied Nature. On 
the contrary it brings a swift and effectual unchain- 
ing from the phenomenal bondage of death and 
birth. The Yogin of exclusive knowledge imposes 
on himself a painful struggle with the manifold 
demands of his nature; he denies them even their 
highest satisfaction and cuts away from him even 
the upward impulses of his spirit whenever they 
imply relations or fall short of a negating absolute. 
The living way of the Gita on the contrary finds out 
the most intense upward trend of all our being and 
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by turning it Godwards uses knowledge, will, feel- 
ing and the instinct for perfection as so many puis- 
sant wings of a mounting liberation. The unmani- 
fest Brahman in its indefinable unity is a thing to 
which embodied souls can only arrive and that 
hardly by a constant mortification, a suffering of all 
the repressed members, a stern difficulty and 
anguish of the nature, duhkham avdpyate, klesho 
*dhikataras tesham. The indefinable Oneness 
accepts all that climb to it, but offers no help of 
relation and gives no foothold to the climber. All 
has to be done by a severe austerity and a stern and 
lonely individual effort. How different is it for those 
who seek after the Purushottama in the way of the 
Gita ! When they meditate on him with a Yoga which 
sees none else, because it sees all to be Vasudeva, 
he meets them at every point, in every moment, 
at all times, with innumerable forms and faces, 
holds up the lamp of knowledge within and floods 
with its divine and happy lustre the whole of exist- 
ence. Illumined, they discern the supreme Spirit in 
every form and face, arrive at once through all Nature 
to the Lord of Nature, arrive through all beings to 
the Soul of all being, arrive through themselves to 
the Self of all that they are; incontinently they break 
through a hundred opening issues at once into that 
from which everything has its origin. The other 
method of a difficult relationless stillness tries to get 
away from all action even though that is impossible 
to embodied creatures. | Here the actions are all 
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given up to the supreme Master of action and he 
as the supreme Will meets the will of sacrifice, takes 
from it its burden and assumes to himself the 
charge of the works of the divine Nature in us. 
And when too in the high passion of love the devotee 
of the Lover and Friend of man and of all creatures 
casts upon him all his heart of consciousness and 
yearning of delight, then swiftly the Supreme comes 
to him as the saviour and deliverer and exalts him 
by a happy embrace of his mind and heart and 
body out of the waves of the sea of death in this 
mortal nature into the secure bosom of the Eternal. 


This then is the swiftest, largest and greatest 
way. On me, says the Godhead to the soul of man, 
repose all thy mind and lodge all thy understand- 
ing in me: [ will lift them up bathed in the super- 
nal blaze of the divine love and will and knowledge 
to myself from whom these things flow. Doubt not 
that thou shalt dwell in Me above this mortal exist- 
ence. The chain of the limiting earthly nature cannot 
hold the immortal spirit exalted by the passion, the 
power and the light of the eternal love, will and 
knowledge. No doubt, on this way too there are 
difficulties; for there is the lower nature with its 
fierce or dull downward gravitation which resists 
and battles against the motion of ascent and clogs 
the wings of the exaltation and the upward rapture. 
The divine consciousness even when it has been 
found at first in a wonder of great moments or in 
calm and splendid durations, cannot at once be alto- 
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gether held or called back at will; there is felt often 
an inability to keep the personal consciousness fixed 
steadily in the Divine; there are nights of long exile 
from the Light, there are hours or moments of revolt, 
doubt or failure. But still by the practice of union 
and by constant repetition of the experience, that 
highest spirit grows upon the being and takes per- 
manent possession of the nature. Is this also found 
too difficult because of the power and persistence 
of the outward-going movement of the mind? 
Then the way is simple, to do all actions for the 
sake of the Lord of the action, so that every out- 
ward-going movement of the mind shall be asso- 
ciated with the inner spiritual truth of the being 
and called back even in the very movement to the 
eternal reality and connected with its source. Then 
the presence of the Purushottama will grow upon 
the natural man, till he is filled with it and becomes 
a Godhead and a spirit; all life will become a con- 
stant remembering of God and perfection too will 
grow and the unity of the whole existence of the 
human soul with the supreme Existence. 

But it may be that even this constant remem- 
bering of God and lifting up of our works to him 
is felt to be beyond the power of the limited mind, 
because in its forgetfulness it turns to the act and 
its outward object and will not remember to look 
within and lay our every movement on the divine 
altar of the Spirit. Then the way is to control the 
lower self in the act and do works without desire of 
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the fruit. All fruit has to be renounced, to be 
given up to the Power that directs the work, and 
yet the work has to be done that is imposed by It on 
the nature. For by this means the obstacle steadily 
diminishes and easily disappears, the mind is left 
free to remember the Lord and to fix itself in the 
liberty of the divine consciousness. And here the 
Gita gives an ascending scale of potencies and 
assigns the palm of excellence to this Yoga of desire- 
less action. AbhydGsa, practice of a method, repiti- 
tion of an effort and experience is a great and power- 
ful thing; but better than this is knowledge, the 
successful and luminous turning of the thought to 
the Truth behind things. This thought knowledge too 
is excelled by a silent complete concentration on the 
Truth so that the consciousness shall eventually live in 
it and be always one with it. But more powerful still 
is the giving up of the fruit of one’s works, because 
that immediately destroys all causes of disturbance 
and brings and preserves automatically an inner 
calm and peace, and calm and peace are the founda- 
tion on which all else becomes perfect and secure in 
possession by the tranquil spirit. Then the con- 
ciousness can be at ease, happily fix itself in the 
Divine and rise undisturbed to perfection. Then 
too knowledge, will and devotion can lift their 
pinnacles from a firm soil of solid calm into the ether 
of Eternity. 

What then will be the divine nature, what will 
be the greater state of consciousness and being of 
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the bhakta who has followed this way and turned 
to the adoration of the Eternal? The Gita in a 
mumber of verses rings the changes on its first in- 
sistent demand, on equality, on desirelessness, on 
freedom of spirit. This is to be the base always,— 
and that was why so much stress was laid on it in 
the beginning. And in that equality bhakti, the 
love and adoration of the Purushottama must rear 
the spirit towards some greatest highest perfection of 
which this calm equality will be the wide founda- 
tion. Several formulas of this fundamental equal 
consciousness are given here. First, an absence of 
egoism, of [-ness and my-ness, nirmamo nirahan- 
karah. The bhakta of the Purushottama is one who 
has a universal heart and mind which has broken 
down all the narrow walls of the ego. A universal 
love dwells in his heart, a universal compassion 
flows from it like an encompassing sea. He will 
have friendship and pity for all beings and hate for 
no living thing: for he is patient, long-suffering, 
enduring, a well of forgiveness. A desireless con- 
tent is his, a tranquil equality to pleasure and pain, 
suffering and happiness, the steadfast control of self 
and the firm unshakeable will and resolution of the 
Yogin and a love and devotion which gives up the 
whole mind and reason to the Lord, to the Master 
of his consciousness and knowledge. Or, simply, 
he will be one who is freed from the troubled 
agitated lower nature and from its waves of joy and 
fear and anxiety and resentment and desire, a spirit 
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of calm by whom the world is not afflicted or 
troubled, nor is he afflicted or troubled by the world, 
a soul of peace with whom all are at peace. 

Or he will be one who has given up all desire 
and action to the Master of his being, one pure and 
still, indifferent to whatever comes, not pained or 
afflicted by any result or happening, one who has 
flung away from him all egoistic, personal and 
mental initiative whether of the inner or the outer 
act, one who lets the divine will and divine know- 
ledge flow through him undeflected by his own re- 
solves, preferences and desires, and yet for that 
very reason is swift and skilful in all action of his 
nature, because this flawless unity with the supreme 
will, this pure instrumentation is the condition of 
the greatest skill in works. Again, he will be one 
who neither desires the pleasant and rejoices at its 
touch nor abhors the unpleasant and sorrows at its 
burden. He has abolished the distinction between 
fortunate and unfortunate happenings, because his 
devotion receives all things equally as good from the 
hands of his eternal Lover and Master. The God- 
lover dear to God is a soul of wide equality, equal 
to friend and enemy, equal to honour and insult, 
pleasure and pain, praise and blame, grief and hap- 
piness, heat and cold, to all that troubles with oppo- 
site affections the normal nature. He will have no 
attachment to person or thing, place or home; he will 
be content and well-satisfied with whatever surround- 
ings, whatever relation men adopt to him, whatever 
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station or fortune. He will keep a mind firm in all 
things, because it is constantly seated in the highest 
self and fixed for ever on the one divine object of 
his love and adoration. Equality, desirelessness and 
freedom from the lower egoistic nature and its 
claims are always the one perfect foundation 
demanded by the Gita for the great liberation. 
There is to the end an emphatic repetition of its 
first fundamental teaching and original desideratum, 
the calm soul of knowledge that sees the one self 
in all things, the tranquil ego-less equality that re- 
sults from this knowledge, the desireless action 
offered in that equality to the Master of works, the 
surrender of the whole mental nature of man into 
the hands of the mightier indwelling spirit. And 
the crown of this equality is love founded on know- 
ledge, fulfilled in instrumental action, extended to 
all things and beings, a vast absorbing and all-con- 
taining love for the divine self who is Creator and 
Master of the universe, suhridam sarva-bhitanam 
sarva-loka-maheshwaram. 

This is the foundation, the condition, the means 
by which the supreme spiritual perfection is to be 
won, and those who have it in any way are all dear 
to me, says the Godhead, bhaktimaén me priyah. 
But exceedingly dear, ativa me priydh, are those 
souls nearest to the Godhead whose love of me is 
completed by the still wider and greatest perfection 
of which I have just shown to you the way and the 
process. These are the bhaktas who make the 
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Purushottama their one supreme aim and follow out 
with a perfect faith and exactitude the immortalis- 
ing Dharma described in this teaching. Dharma in 
the language of the Gita means the innate law of 
the being and its works and an action proceeding 
from and determined by the inner nature, swabhdava- 
niyatam karma. In the lower ignorant conscious- 
ness of mind, life and body there are many dharmas, 
many rules, many standards and laws because there 
are many varying determinations and types of the 
mental, vital and physical nature. The immortal 
Dharma is one; it is that of the highest spiritual 
divine consciousness and its powers, parâ prakritih. 
It is beyond the three gunas, and to reach it all 
these lower dharmas have to be abandoned, sarva- 
dharmân parityajya. Alone in their place the one 
liberating unifying consciousness and power of the 
Eternal has to become the infinite source of our 
action, its mould, determinant and exemplar. To 
rise out of our lower personal egoism, to enter into 
the impersonal and equal calm of the immutable 
eternal all-pervading Akshara Purusha, to aspire 
from that calm by a perfect self-surrender of all 
one’s nature and existence to that which is other and 
higher than the Akshara, is the first necessity of this 
‘Yoga. In the strength of that aspiration one can 
‘ise to the immortal Dharma. There, made one in 
being, consciousness and divine bliss with the 
‘greatest Uttama Purusha, made one with his 
supreme dynamic nature-force, swâ prakriti, the 
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liberated spirit can know infinitely, love illimitably,. 
act unfalteringly in the authentic power of a highest 
immortality and a perfect freedom. The rest of 
the Gita is written to throw a fuller light on this. 
immortal Dharma. 
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